process of securing a duly ordained minister and being recognized by denominational authorities before they considered them fully established. 4 The records available to historians therefore do not always capture the first stages of this process.
In part because the Black southerners in the South's villages, towns, and cities represented such a small portion of the population, historians have noted but not tended to focus upon differences in the urban and rural experiences of emancipation. Scholars of religious history have been no different, suggesting divisions among Black churchgoers in the postwar period based on ideological predisposition towards whites, orientation towards northern 3 Minutes … of the Colored Shiloh Association, 7, 10, 15.
emphasis here on the special role that Black from more nucleated communities played in setting the tone for Reconstruction might revise Hahn's analysis, but it is in step with two recent trends in the literature: a willingness to discuss divisions among freedpeople and a heightened awareness of the spatial dimensions of emancipation.
7
Black churchgoers who came into contact with the Union Army, the Freedmen's Bureau, and/or northern missionaries were more likely to separate early from their white coreligionists and, subsequently, to try to rationalize/normalize those new ecclesial arrangements by cooperating in the construction of new institutions. As a corollary, urban Blacks controlled this process, taking their message of separation and education out aggressively (and with the assistance of military authorities) to their rural coreligionists. Scholars have almost universally recognized Black southerners' movement out of white-controlled churches and their formation of Black-controlled institutions as one of the main developments of Reconstruction, so this is an important storyline to understand. 8 Whether it was spontaneous, widespread, and uniform or 7 Emphasis on divisions among Black southerners builds upon recent work on emancipation studies, including Natasha Lightfoot, uneven with a strong urban to rural vector matters for the way we understand both Black aspirations and the exercise of federal power. The divergent paths Black southerners followed out of white-controlled churches highlights the contingent nature of freedom's victories and the hard choices facing Black southerners in emancipation, at the same time that it suggests that scholars have overstated the integrationist impulse among northerners (particularly northern whites). They have allowed American Missionary Association (AMA) officers who wanted to plant churches but ended up with only schools and idealistic Methodist Episcopal (MEC) churchmen who wanted a colorblind church to stand in for white northern Protestants at large.
9
This essay about the initiative of urban Blacks was inspired by the observation that not all Black churchgoers left white-controlled churches at the same time or in the same way. While perhaps as many as two-thirds of black churchgoers left white-controlled churches by 1867, the converse is that one-third of these worshippers were not ready to leave for over two years after emancipation. The MECS offers one gauge of this dynamic. Clerks reported via their denomination's published minutes 171,857 "colored members" in 1860. In 1867, two tumultuous years after jubilee, that year's cohort of clerks claimed that their churches retained 54,172 African Americans as full members (31.5 percent of the pre-war total). The proportion was lower for North Carolina and Virginia, the two states featured in this essay; the combined 9 For depictions of white Northerners as bearers of an "integrationist" ecclesiastical perspective, The case of Black in Raleigh, North Carolina's First Baptist Church both proves that separation was not a universal instinct and, at the same time, shows the limitations of this study.
Black members of First Baptist Church sought and gained permission from their congregation's white leaders to start an independent Sunday school in September 1865 and to meet apart from whites, though still under their oversight. Emboldened by these successes, the group of roughly two hundred then asked in December for permission to call their own pastor. When whites refused the request, Raleigh Blacks deferred the search for independence for years. Black ministers continued to preach intermittently to the congregation despite whites' refusal to approve full separation, but even William Warrick, the Philadelphia import who preached most often, was not able to convince the Black members to cut the cord from the white-controlled congregation. A Methodist observer documented Warrick's failing efforts in March 1866, sympathizing, "He is trying hard to get his people to see where they stand, and to induce them to come under an independent and free flag, where they can have the services of their own preachers." Not until June 5, 1868 did Raleigh's Black Baptists present whites with a fait accompli, sending a delegation to declare that they had already formed a separate body, "The First Colored Baptist Church," and asking for retroactive permission to withdraw. 14 Raleigh Black Baptists' longsuffering is a reminder that no one factor was completely determinative of when black Protestants chose to establish their own churches, and other dynamics not detailed in this essay often influenced the timing of ecclesiastical separation. In Richmond, for instance, the preexistence of semi-independent churches weighted the scales The Union Army literally escorted northern apostles of ecclesiastical disunion into urban enclaves within the Confederacy. AME minister Alexander Wayman, en route to his famous visit to Norfolk's Bute Street Church (affiliated with the MECS) "to seek his brethren," acknowledged missionaries' utter dependence on military transport in wartime. When a Union provost marshal hesitated to give him a pass to Virginia, Wayman protested, "Sir, religion and everything else must submit to the military authority, and we cannot get along without its North Carolina or Virginia rationally chose to concentrate his efforts in building Black-run institutions on the biggest towns and cities within his reach.
Federal officials without a specific religious agenda in the south also helped to encourage the development of Black-controlled congregations, in part by sustaining Black southerners in their conflicts with whites over access to church property. Abraham Lincoln and Secretary of War Edwin Stanton sanctioned early in the war a policy through which officers could remove disloyal ministers from the pulpit, install (at least through the duration of the war) loyal ministers, and protect in some degree the rights of Black members. As Lincoln put it, the Army would see to it that members (explicitly including "freedmen of the South") "will be allowed to village, reared by their own hands for their Sabbath services," and filled with more than four hundred souls. A "devoutly pious Negro" who had previously served in a lay capacity with a Baptist church was preaching. under the weight of southern white militancy and white northern indifference, we might take greater care to understand the founding assumptions of those institutions. It may be that Black southerners in Reconstruction were able to reconstitute or rediscover some less culturally captive strain of Christianity, in which there was truly neither Jew nor Greek-or it may be that the inertia from generations of institutionalized racism in United States churches forced Black churchmen to join a discourse community in which their voices would always be muted.
